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madhavendra purI: a link between bengal 
vaisnavism and south indian bhakti 

By Friedhelm Hardy 

Introduction 

A. K. Majumdar says: "It is not possible to establish on historical evidence any link between 
the AJvars and Caitanya. ... It is, however, quite possible that his paramo-gun* (preceptor's 
preceptor) Madhavendra Puri was influenced by the Alvars." 1 Other authors have put 
forward similar suggestions, but are equally unable to substantiate their assumptions. 
A. Gail states categorically: "Bhakti in the form of cmotional-suggestively created identifica- 
tion with figures from the Krsna legend was systematically developed in the rasa theory of 
Bengal Vaisnavism, after preparation by the AWars." 2 But he has to concede that no proof 
for this statement is available: "Nothing seems to be known of any connexion between 
Bengal Vaisnavas and Alvars." 3 S. Das Gupta had earlier drawn certain parallels between 

Caitanya's school and the AWars. 4 

Since the Alvars, the twelve South Indian Visnu-Krsna bhaktas who lived between 
C. a.d. 600 and 950, are virtually unknown outside Tamil Vaisnava circles, 5 many claims can 
easily be made with reference to them for which no proof can be given. Furthermore, very 
little is known about the history of Bengal Vaisnavism before Caitanya. It is, therefore, the 
aim of the present study to contribute a few observations on the historical background to 
Bengal Vaisnavism. We shall analyse the various religious influences on Caitanya, tracing 
the sources of his bhakti back through his gurus to their original provenance. As Majumdar 
has rightly suggested, Madhavendra Puri forms the central figure in this line of transmission, 
and the little that is known about him does in fact point towards a connexion with South 
India. But for obvious reasons the Alvars can only very briefly be included in the 
discussion. 6 

Caitanya and Bengal Vaisnavism 

The term "Bengal Vaisnavism" is commonly applied to the religious movement which 
started with Sri-Krsna-Caitanya. usually known simply as Caitanya. He was born in 
Navadvipa, Bengal, in a.d. I486, became a samnydsi in 1510, and stayed for the rest of his 
life, till his death in 1533. mostly in Puri, Orissa. He was not a philosopher or theologian, 
but' a mystic, absorbed in emotional bhakti to Krsna. He did not comment on the Brahma- 
sutras. nor did his immediate disciples, who wrote the extensive philosophical and theo- 
logical literature of the movement; therefore, strictly speaking. Caitanya was not the 
founder of a new sampraddya (parallel to those of Sankara, Madhva, Nimbarka. Vallabha, 

1 Cailanva: his life and doctrine, Bharatiya Vidya Bhavan. Bombay, 1969 50 

* Bhakti Im Bhagavata-Purana, Munchcncr Studien Nr. 6, Wiesbaden, 1969, 13. 
1 ibid., 46, n. 15. 

• A history of Indian philosophy, HI, Cambridge, 1940, 81 . ^iirirch.r.iwni m s 
•The only sources in English (or any European language) so far available on the Alvars have beer ■ J. M. ^ 

Hooper. Hymns of the Alvars, Calcutta, 1929, and S. Das Gup a. op. at., «-73 (where Du iGupta 
summarizes a late and very short epitome in Sanskrit of Nammalvar s T.ruvaymol, «^ 
Lusauatparya). K. C. Varadachari s Alvars of South India Bombay, 1966 (on which A. Gail bases 
some of his assumptions) is a popular-devotional booklet without any critical value. . 
- TTS^HSShSbeen engaged in studying the Tamil poems of the Alvars and hopes 

The future the results of these studies along with extensive translations, .^nous statements hat follow 
involving the Alvars and their influence on later bhakti texts in Sanskrit are based I on 'his rcsea rch it 
would have extended the scone of the present study too much to have supplied the references in full. 
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or Ramanuja). We shall see presently that this fact created certain complications in the 
eighteenth century for the followers of Caitanya's movement. Yet commonly this religious 
school is known as acini ya-bheddbheda. or Bengal Vaisnavism. 

The fact that a certain number of texts expressing some form of Krsna or Visnu 
religion were written in Bengal before Caitanya might suggest that this term "Bengal 
Vaisnavism", if used to refer exclusively to Caitanya and his followers, is too limited. These 
texts are: Jayadeva's Gilagovinda (about A.D. 1 175); an anthology of Sanskrit poems entitled 
Saduktikamamrta and compiled by Sridhara-Dasa in a.d. 1205 or 1206. which shows a 
pronounced Vaisnava inclination; and the Bengali poems by one Candidasa (about a.d. 
1400?). The Maithili poems by Vidyapati (a.d. 1352-1448)' can also be mentioned, since 
they enjoyed great popularity in Bengal. 8 The first and the last two are expressly mentioned 
in the early biographies of Caitanya. where it is said that he recited them often and with great 
relish.' Caitanya also quoted one or two verses which arc found in the Saduktikarndmrta, 
although it is not certain that he knew them from that anthology itself. 10 Without entering 
here into a detailed discussion of these well-known works, it can be said that they arc 
individual creations, predominantly literary and only vaguely interspersed with religious 
themes; their authors show in no way that they were members or founders of any defined 
and separate religious movement (which regarded Visnu-Krsna as god and built up a 
specific ritual and metaphysical framework of its own). Jayadeva. Candidasa. Vidyapati. and 
Sridhara-Dasa were principally literati, and Vaisnavas only in a general, universally Indian 
sense. Caitanya's movement was different, because it evolved specific religious forms and 
metaphysical doctrines. It was "Bengali", because Caitanya himself and most of his fol- 
lowers were Bengalis and because a considerable part of the school's literature was written 
in that language. Thus the term "Bengal Vaisnavism" seems justified, for reasons that make 
it at the same time impossible to trace the religious sources of this movement simply back 
to the earlier texts mentioned above. In spite of the general religious Vaisnava touch in those 
earlier texts, they cannot be considered to be the source of the religious inspiration of Cai- 
tanya. As predominantly literary works they acquired a religious meaning only through the 
peculiar religious attitude of Caitanya and his followers, which could superimpose new 
interpretations on literary works by means of the rasa-theory. Thus although these earlier 
texts formed the material for the peculiar blend of religion and literature in Bengal 
Vaisnavism, they do not offer an explanation of Caitanya's bhakti. u 

' The dale is according to W. G. Archer, pp. 1 1 and 25 of his Introduction to D. Bhattacharya, Love songs 
of Vidyapati, London, 1963. 

* See D. C. Sen. History of Bengali language and literature. Calculta, 1954. 134 f. 

• For instance Cailanyaearitamria, Madhya-Llla, II, 77; X, IIS; Aniya-Ula, XVII, 6 f. We shall refer to this 

important work, written in Bengali by Krsnadasa Kaviraj around A.D. 1615, by the abbreviation CCA. 
There are many editions; the one used here is by Jagadisvar Gupta. Calculta, 1309/1903; the verses 
are numbered, including the Sanskrit poems, from ihe beginning of each chapter. There is a Sanskrit 
translation by Visvanatha Cakravarti (around A.D. 1685), and an English paraphrase in six volumes 
edited bv N. K. Ray, Calcutta," 1959, which rather distorts than translates the original. 

10 Edited by S. C. Banerji, Calculta. 1965. This reasonably critical edition is an improvement after the first 
two editions by P. R. Sarma, I.) Bibliotheca Indica, 1912 and 1921 (incomplete), and 2.) Panjab Univer- 
sity Series XV, Lahore, 1933. Verse 533 is said lo have been recited by Caitanya (CCA Madhya I, 57 f.), 
though Caitanya may well have known the verse from some other source. 

" On further material concerning traces of Vaisnavism in pre-Caitanya Bengal see e.g. Majumdar, op. en., 
75-9 ; S. K. De, Early history of the Vaisnava faith and movement in Bengal (in the following references 
VFM), Calcutta, 1 1961, 8-12. Both authors also maintain thai the earlier texts are not directly religious. 
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There are many other traceable influences on Bengal Vaisnavism with which we arc 
not concerned here. For their ritualism, Caitanya's followers used a blend of (right-hand) 
tdnlric, agamic, and pahcardtric elements: the theological system builds on Veddnta; the 
conception of bhakli-rasa, which was developed by Rupa Gosvami and further elaborated 
by Jiva Gosvami, derived its inspiration from Sanskrit poetics in general and specifically 
from Vopadeva/Heniddri. The Bhdgavaia-purdna is the most central religious text of the 
school. Yet all these influences are marginal to the real centre of inspiration. Caitanya's 
own religious attitudes, emotions, and their expression — in short, his bhakti; that is, his 
emotional-mystical identification with Radha. his experience of "separation" from Krsna. 
the symptoms of extreme emotional disturbance (which are found also in a very similar 
form in Indian eroticism), music, dancing, acting, etc.. as forms of worship and expression 
of the religious emotion. When we therefore ask here the question, which "sources" or 
inspiration shaped Bengal Vaisnavism. we basically have to ask whether this particular form 
of Krsna bhakti of Caitanya can be connected with any earlier form of bhakii. 

One could argue that the Bhdgavata-purdna itself fulfils all necessary conditions Tor 
being considered the main influence on Bengal Vaisnavism. It is true that this text was of 
great importance to Caitanya. shows very similar features in the bhakti it represents, and 
belongs to the same religious milieu as some other texts which will be discussed below. Even 
some discrepancies, like the religious-emotional identification with figures from the Krsna 
legends, which is not found as such in the Purana. disappear to some extent when the model 
for this Purana, viz. the poetry of the AJvars, is taken into account. But firstly, texts do not 
exist in vacuo: they cannot create ceitain religious attitudes in an individual by themselves. 
Secondly, the biographical evidence points in a different direction. Caitanya is separated 
from this text by about half a millennium, and it needed some kind of institution, a religious 
tradition, a school or movement, or at least a religious milieu, to transfer the theoretical 
bhakti of the written text into the mystical realization of Caitanya. As we shall see, the 
Bhdgavata-purdna did in fact belong to the chain of influences, but only in that it was the 
basic religious text of a certain group of people. 

Thus the problem to be investigated in the following pages concentrates on the central 
feature of Bengal Vaisnavism. Caitanya's bhakti, from which all other expressions derived 
their inspiration, and concerns the influences on this bhakti or a living religious tradition. 

The alleged affiliation with Madhva 

For some reason 1 - the fact that none of the theologians of Bengal Vaisnavism com- 
mented upon the Brahma-sutras. so that they did not constitute a new sampraddya in the 
strict sense, was felt as a serious problem by followers in the eighteenth century. This 
problem had not existed in the awareness of these theologians themselves, since for them the 

12 According to V'FM, 22, it may have been the meeting of various Vaisnava communities in Vrndavana; 
Majumdar, op. cil.. 266 f., thinks that the movement needed a justification, once it was outside Bengal. 
Hoth arguments are not entirely convincing, because they do not take into account the lime gap between 
the first Gosvamis. who were sent to Vrndavana by Caitanya himself, and Baladeva, who lived not 
earlier than the eighteenth century. Majumdar, p. 269, n. 8. and W. Eidlitz. Krwi-Caiianya, sein Leben 
und seine Lehre. Stockholm Studies in Comparative Religion, 7, Stockholm. 1968. 15. n. 2. refer to a 
specific incident in Jaipur, which seems to provide the motive for Baladeva's writing a separate commen- 
tary from the point of view of Bengal Vaisnavism. 
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Bhdgavata-purdna constituted the true and final commentary on the Brahma-sutras. ■ The 
Purana itself had made this claim already," and the fundamental theological work of the 
movement, Jiva Gosvami's Sat-sandarbha, is formally nothing but a commentary on syste- 
matically arranged passages from the Bhagavata-purana. Furthermore, Jiva does not oppose 
the earlier Vaisnava philosophers like Ramanuja or Madhva openly, but claims to follow 
the lines of their exposition. 15 Yet, whoever the author of the Purana may have been, he 
did not found a sampraddya. When the problem of being the "Caitanya sampradaya arose 
in the eighteenth century, it was therefore difficult to prove an independent origin. Instead, 
Caitanya-s movement was artificially linked with an earlier sampraddya, that of Madhva. 
Why Madhva and not any other is not known. 18 Baladeva Vidyabhusana seems to have been 
responsible for this affiliation. However, by writing a commentary on the Brahma-sulras, the 
Govinda-hhdsya, he obviously invalidated this very association. As S. K. De>' briefly pointed 
out and A. K. Majumdar proved in greater detail, 18 this affiliation of Caitanya with the 
Madhva sampraddva (via Tsvara and Madhavendra Puri) is a late and imaginary fiction. 
Neither institutionally, nor in the sphere of mysticism, did Caitanya derive any influence 
from Madhva and his sect. 

Caitanya' s gurus . . , . 

We shall now investigate the early biographies of Caitanya which were written during 
the sixteenth and seventeenth centuries in Sanskrit and Bengali, to see which important 
reli«ious personalities met Caitanya and had a direct influence on him. 

I Kesava Bharati. He was a monk under whom Caitanya took his samnyasa. In spite 
of the great importance usually associated with this ceremony, it seems to have made little 
impression on Caitanya and took place in a rather unorthodox way. When one takes the 
various pieces of information together, the conclusion that it can be discarded as a source ot 
religious inspiration for Caitanya seems justified. The early biographies suggest or indicate 
in various wavs that something was strange about the samnyasa and needed explanation or 
justification. Vrndavana-Dasa's Caitanya-bhdgavata" mentions that Caitanya suggested to 
Kesava Bharati which mantra he should give him during the initiation ceremony; then the 
euru was not satisfied with the name "Bharati" for Caitanya. and through inspiration from 
Sarasvati he called him Krsna-Caitanya.* 1 In Kavikarna-Pura's biographical drama 



"So Jiva Gosvami, Tama-Sandarbha: ■■nija-sutranam t^Mmaf^O^m^^VFM, -6-. n, -). 

"(Bhagavala-Puraoa) is the genuine commentary on (Vyasa s) own (B«hrna->Qtras. 
" The opening line, BhP I, I. I, corresponds po.gnanlly lo BrS I. I. 2. cf. also BhP I. 4 and .V 

" One coutd sus,ic, ,ha, .he similarly of .he names Madhva and Madhava ( = indra Puri. played some 
role here. 

'<> ™¥u '»» 2 ->fi9 Some of the main arguments may be summarized: (1) Earlier texts of the sixteenth and 
^ventee^h ccntSr^ know nothing about a Madhva affiliation. (2) The genume Madhva guruparam- 
£Sd?£« memi" Kwha*nd™ o' Isvara Puri. (» There is ^^XS^X^ 
an affiliation of these two with Sankara's sampradaya (see below). (4) A Madhva could not poss.Dly 
civen such hinh esteem to Sridhara Svami's advaitic commentary on 0»J . 
No'tex" edition of This Bengali work (written around a,,. .570) was avatlable to us; we had lo rely on >h. 
extensive German translations of Eidlitz, op. cit.. hereafter CHIi 
'-" This is supposed lo have been one of .he mahavakyas, see Majumdar. 262. 
" According lo CBh II. 27 (Eidlitz. .162). 
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Caitanva-candrodaya-ndtakam. 21 this saipnyasa name is explained in much greater detail, 
or rather, one may suspect, justified in a more elaborate way. The phrase "ata eva mahdvd- 
kvasvartho hi phalavan iha" especially seems to provide a clue. 23 In another passage of the 
same drama, Caitanya denies any real connexion with advaila." Finally, in a third passage, 
we find the following conversation between Gopinatha (a companion of Caitanya) and the 
famous scholar Sarvabhauma. S: "Who was his teacher who instructed him in the 
mahdvdkvaT' G: "Kesava Bharati." S: "Alas! How could he have joined the Bharati 
sampraddval" G: "He just is not concerned with external things, he only cares for renuncia- 
tion." S: "But what is external here?" G: "High reputation, etc., of a particular sampra- 
t%o."« This conversation is also given in the CCA.* The same text reports another conver- 
sation, between Caitanya and a samnydsi called Prakasananda. The latter was surprised by 
Caitanya's strange behaviour, his dancing, singing, etc., which did not agree with his being 
a sanmydsi. Caitanya replied: "Listen, your Honour, to the reason for this. My guru 
(Kesava Bharati) saw that I was a fool, and he instructed me: 'You are a fool, and thus not 
a proper candidate for Vedanta: just recite the name of K.rsna always . . .' 

Kesava Bharati was a monk belonging to the advaitic school of Saiikara. This is clear 
not only from his monastic name (Bharati being one of the ten orders founded by Sarikara) 
but also from indications like mahdvdkya, Vedantadhikdra, etc. He met Caitanya only once, 
that is. when he performed the samnydsa ceremony for him, and had no other contact or 
influence. It seems that he just happened conveniently to be there when Caitanya decided 

"Written in Sanskrit about a.d. 1576. We have used the edition by Acarya Ramacandra Misra, Haridas 
Sansk it Granthamala No. 267, Varanasi. 1966 (hereafter CCUN). The firs, passage * m Ac .IV 
verses 35-43, with intervening prose (op. cit.. 1 50-55). Advaitacarya asks an «^ w «"»*^,«^ 
mony: "kimiSvoi lad-aSrama^amaciiam namdAglkriam BhagovarH** Caitanya)? - Km*Cattanya 
iii."—-"(sa-camaikarain) oho! samHcilam e*6tlal. 

Krfna-svarupam cailanyaip Kft9a-CaUmya-samjMtab 

aia 'eva mahavakvasvariho hi phalavan //w.'/'4l . 
Keiava-BharaH hi irunr eva .asyal, Kesavasya BharaCuvad, ya,ha ■.nayaduu Brahmaijep, okia dliarmo 

name then, that is appropria.c to his new stage m ifc. did the lord accept?- 

• This is indeed very appropriate. The Spirit which is essentially Krsna has been named K. C., iheic'ore 
,he meaning of the nuLvakvas has fulfilled itself here. (41) For Oh is the V«ta«. JMMM^aV arc 
he iakli of as (is proved from the statement) "(the Vedas) are aught by me to Brahma at the 

beginning of the/a vuga. in which (Vedas) the Manna that is essential y myself (is explained . . .) . 
therefore what has been taught by K.Bh. has to be considered (?) as the Vedas. 
» .vahiivakyas arc the famous sentences from the Upan.sads like "/«/ Ivan, as, . which embody the essence 

=• CCUN°M%^^2\ y (.. with prose (pp. 173 f.). Advaitacarya criticizes Caitanya for having joined the 
advaitic order ™evan Ilia vvaraci bhavala yo 'yam advaaa-bhajan, aiyanteslas ,an, adhfla hhavan 
as£Zmy*Myam " and Caitanya answers laughing "bha Advai.ai smaraknnu >^^"^£ 
hlL . ••-"What a strange thing have you done by entering into that partKMla n he 

is so much liked by people belonging to the odvaita."-"Cfo A.! Remember that we do not belong to the 

u rCWl"ka VI prose after verse 19 (pp. 201 f.). The technical term here is mahavakyopadesta. Majumdar. 
iffi n 7 claShatThis contradicts the statements of CM (see above with n. 20). seems to exaggerate. 
Kavikarna-POra does not say directly that Caitanya was initiated with itemahavakya. It fOB&Sar- 
vabhauma who asks the question. The "Alas!" (han,a) refers to the relatively low status of the Bharati 
order as compared with, e.g., the Purl order (sec Majumdar, 262). „ . . 

<• CCA Ma dl,ya VI. 70-73 : ". . . Bharati sampradaya ei haven madhyama . . . (His Bh. sampradaya is only 

mediocre . . .) . 
si CCA Adi VII, 72 f. : "Sana Sri-Pada! ihara karana: 

Guru more markka dekhi karila sasana: 
'markka fundi nahi laba Vedanladhikara, 
Krsna-nanin japa sada . . . 
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to lake sanmyasa. The various passages quoted from the biographies make it clear that 
Caitanya was in no way concerned with the religion of his guru, and had nothing to do with 
advaita; they propose various substitutes for the advaitic factors involved in the ceremony 
(Caitanya suggests his own mantra of initiation instead of one of the mahdvdkya.i; he does 
not take the monastic name Bharati from his guru, etc.). 

All this agrees with the general dislike of the movement for advaitic religion, and the 
followers must have found it embarrassing thai Caitanya was initiated into advaita. A. K. 
Majumdar has put forward a further aspect: he states that Caitanya may not even have been 
initiated fully into the Bharati order, because "Caitanya" is the name given in that order to 
novices. 28 If the biographers knew about this, they may have preferred to remain silent 
about it and to employ other means to disassociate Caitanya from advaita. since they could 
not well have denied that his sanmyasa was genuine. However that may be, it seems clear 
that we cannot expect to find any religious influence on Caitanya's hhakti in the traditional 
advaitic sampraddya. It must have been in fact the very nature of his bhakti that prevented 
him from becoming in any way closely connected to, or influenced by, advaita. 1 * 

2. Ramananda Raya. There is something of a mystery about this important religious 
personality, whom Caitanya met during his journey to South India. He is said to have been 
of low caste 30 and is described as a kind of tantric. 31 Before meeting Caitanya, he had 
composed a dance-play called Ja^aividtha-vallabha-ndtakam.^ which Caitanya loved. 33 The 
first meeting between Caitanya and Ramananda Raya and the ensuing discourse on Krsna 
bhakti are described extensively in the early biographies 34 and have been discussed by 
scholars. 31 Ramananda Raya gives here an expose of the theology of bhakti. of Radha's love 
for Krsna. with a whole framework of philosophical termini (especially hlddinisakti). and of 
bhakti as an erotic rasa. Compared with other passages in the biographies, where Caitanya 
is presented as the omniscient teacher, this is striking; and in another place 36 Caitanya 
clearly states: "I do not know the matters concerning Krsna. but Ramananda knows them 
all, I hear them from his mouth." We may therefore suspect that Caitanya indeed was 
taught by Ramananda. But a careful analysis of these passages shows that Ramananda 
expounds the intellectual, philosophical, and aesthetic sides of Krsna bhakti. He may well be 
considered a very important influence on Bengal Vaisnavism as far as these aspects arc con- 



: " Majumdar, 262. 

"'The possible motives for Caitanya's decision lo become a samnyasi can be gathered from CBh II. 26 
(Eidlitz. 354) (in order lo avoid opposition from people) or CCA Adl XVII, 264 IT. (in order to save 
people by making them respect him), or CCA Madhya 111, 7 IT. (in order to lead a life entirely devoted to 
Krsna). 

" CCA Madhya VII, 64: itidra-rifayf — "a vile sfulra". 

" CCUN. Act VII. prose after verse 2 (p. 23 1 ) : sahaja- Vaififa ra. As it stands here, the word can simply mean 
"natural, spontaneous . . .*' and need not be taken in its technical sense of "belonging to the tantric 
sahajlya movement". E. C. Dimock, The place of the hidden moon. Chicago, 1966, 52-5, interprets it in 
the latter meaning, while Eidlitz, 389, translates "seiner inncren Natur nach cin Vaisnava". But from 
passages like CCA Amya V, 13-24 (partly translated by Dimock, loc. cit.) some association of Rama- 
nanda Rava with (left-hand) tantric practices seems plausible. 

M VFM, 92 f. ; 577-80 (short description of the work). 

" CCA Madhva II, 77: Raver nataka giti among the works that Caitanya loved listening to. 
11 The crucial texts arc: CCA Madhya VIII, 57 to end; CCUN (in much shorter form). Act VII. verses 7-18 
with prose (pp. 236-44). 

" IFM.92 ff.; Majumdar. 178-95 (with short translations); Eidlitz. 388-96 (with abbreviated translations 

from CCA and CCUN). 
" CCA Antva V. 7. 



LINK BETWEEN IttNCiAL VAISNAVISM AND SOUTH INDIAN BHAKTI 



29 



cerned. Yet it is not the influence that shaped Caitanya's bhakri as an emotionally realized 
form of religion. 37 This seems to be borne out by the texts themselves. CCUN™ describes 
the end of the discourse in the following way: "Then (Ramananda) opened his mass of 
hair, fell down before (Caitanya), placed the hair on his feet, and said: "You are the most 
prominent among the great connoisseurs, a teacher of the playful art of drama full of rasa, 
and indeed are the master over our heart . . .' " CCA 39 goes even further and says that 
Caitanya at the end of the discourse revealed himself to Ramananda in his real, eternal form 
as Krsna and Radha combined. 

The implications are clear: although Ramananda may have taught Caitanya the theory 
of bhakii, Caitanya had personally realized it long before this meeting took place. We can 
therefore conclude that Ramananda, though of great importance for the bhaktl-rasa 
doctrines and aesthetic practices of Bengal Vaisnavism, can be excluded from our present 
study, which concentrates on the background to Caitanya's emotional-mystical realization 
of Krsna bhakti. 

3. Advaitacarya (-= Kamalaksa Bhatjicarya). This mystic was the leader of the 
Vaisnava community (gana) in Navadvipa during Caitanya's youth, and he later became a 
devout follower of Caitanya. CCA describes his early activities in that town in the following 
way: "Before the appearance 40 of the lord (= Caitanya). the group of Vaisnavas used to go 
to Advaitacarya's house. The dedrya gosvdnii recited the Gird and the Bhdgavata-purana; he 
made disparaging 41 remarks about jndna and karma and praised bhakti. He recited all the 
sdslras and gave explanations (in terms of) Krsna bhakii. He did not care for jndna. yoga, 
lapas, dharma. The Vaisnavas found great delight in his company: (there were always) 
stories about Krsna, pfijd to him, and kirtanas."" Now this Advaitacarya is said to have 
been a disciple of Madhavendra Puri. 43 But it is open to speculation what kind of influence 

" The Tact that COt quotes freely from Rupa Gosvami, etc., and puts these quotations into Ramananda's 
mouth as his own words, has created some confusion among scholars, who lend to consider the whole 
discourse to be an invention of Krsnadasa Kaviraj. But it is only natural (as Biblical criticism showed 
long ago) that the author of this biography described the incident in terms of the bhakri-rasa system 
as it had fully developed by his time. A scholarly, chronological way of thinking would have been 
entirely unknown to him. What he wants to express through this stylistic device which strikes present 
scholars as anachronistic, was that Ramananda taught Caitanya exactly those factors which later gave 
rise to the bliakii-rasa system. 

" CCUN, Act VII. verse 17 (p. 24.'): Tada cikura-kidiipani dvidha krlva tenaiva tat caruna-vugani vestavilva 
nipoiya gadilam: 

' Maha-rasika-iekharah sarasa-natya-lila-guruh 

su era hrdayeiraras Ivam asi me kimu Ivam stomal) 

Mrallad api sahajani vividha-blmmika-srikrlir 

na lena yaii-blmmika bhavali no 'livismSpanl 1 7 
" CCA Madhya VIII, 271-90. 

"'The expression pradurbhava could theoretically refer to Caitanya "s birth; but it seems better to take it in the 
sense: before he became a Krfi.m-bliiikra, that is, before he went to Gaya (see below). But since at the 
time of the latter event Caitanya was not older than about 23 years, even the first interpretation seems 
possible. 

" fi'f ar, X s***!"'"'' kahe - bul fronl 0,her passages in CCA (e.g., Adi XII. 40; XVII. 67) and from CBh 
(II, 19 = Eidhtz. 319) one gets the impression that this may not have been entirely Hue and that 
Advaitacarya showed an inclination more in line with his own name. See also i'FM t 1 

,! CCA Adi XIII, 64-67; cf. VFM, 30 f 

"e.g. CCA Madhya IV. 109 f.: 

Sanlipura aila Advailacaryer gluire . 
Purir preina dekhi acarya ananda anltire 
t ar fhSi mantra laila yalna kariya 
calila dtiksiiK- Puri tare diksa diva 
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Advaitacarya may have had on Caitanya during the latter's youth; according to S. K. Dc** 
Caitanya's father had been a member of that Vaisnava group in Navadvipa. Yet "all 
attempts to interest him (= Caitanya) deeply in religious matters met with a half-jesting, 
hair-sceptical response". 45 It is only when Caitanya met another disciple of Madhavendra 
Puri, Isvara Puri, that he all of a sudden became the mystic who was constantly in emotional 
ecstasy and trance. We can therefore turn to this last-mentioned personality. 

4. Isvara PurI. Caitanya's meeting with this monk seems to have been limited to a 
short span of time. Yet in that short time Caitanya changed completely, he turned "mad", 4 " 
as he says of himself, in his love for Krsna. Isvara Puri had met him once before, but that 
meeting had been unsuccessful. 47 The second meeting took place in Gaya, where he had gone 
to perform the srdddha rites for his dead father. What exactly happened during their en- 
counter will remain unknown, since all the biographies put a veil of silence over the incident, 
probably because Caitanya himself never wanted, or was unable, to tell anybody what 
happened. But at least the external aspects and results can be ascertained. 48 Caitanya 
apparently received diksd (along with its mantra) from Isvara Puri. and when he returned 
home he surprised everyone by his emotional outbursts. CCUN describes the incident thus : 
.. He (= Caitanya), the siksd-guru (of all people), the lord of those who are masters over their 
selves, obtained the 'knowledge of ten syllables' depending on Miidhava-Puri, 4 " and he 
accepted as his guru Isvara Puri, who had come there by the influence of destiny and who 
was a king among ascetics." In the following verse, the effect of this meeting is mentioned: 
"When he had returned home (to Navadvipa), he caused the three worlds to sink into an 
ocean of bliss by singing, dancing, acting, and crying intensely, surrounded by his dear 
followers . . ." 50 CCA refers to it very briefly: "Then the lord went to Gaya and met there 
Isvara Puri. When he had returned home after receiving diksd, he manifested various lilds 
and prema:"^ But CBh is quite detailed about the meeting, although it tries to present the 
change in Caitanya as a decision to reveal himself to the world in his true nature: "Then, by 
chance— since Isvara (= Caitanya) had wanted it— Isvara Puri happened to pass by. . . He 
embraced him (= C.) in great delight. In the happiness of prema both their bodies were 
bathed in the water of prema . . . (C. said:) T hand over to you my body. Give me to drink 

the rasa of the nectar of Krsna's lotus-like feet and make me your own, that I beg of you' 

One day he asked Isvara Puri for diksd, ... and Narayana ( = C.) received from Tsvara 
Puri the mantra often syllables. Prabhu (- C.) walked round him and said: 'I have handed 



" VFM, 10. 

» CCA'Madhyii VIII, 295: ami eka bStula; CCUN, Act II, prose after verse 24 (p. 68): wmiada-daiayam. 
l: CBh I, 9 (Eidlitz, 257 f.); VFM, 25; Majumdar, 125 f. 

•• Apart from the references that follow, further sources seem to be: M"™!' l ,9 upl ^^'«7?1 :< ^^flU; 
15 f. (see (VFM, 560); Kavikarna-POra's kavya of Ihc same name. IV (sec VFM, 564 f.). See furtnci 

" rfJ^rarnn-W^fii^^^ It is obviously a mantra of ten syllables, though T am 

unable to specify it. Majumdar speaks of "Copala-mantra" (p. 133). 
'■" gayan natann abhmayan virudaim amandam 

unauda-siiidhiifu iiimajjayati trihklm// 

The passage is CCUN, Act I, verses 31 and 32 (pp. 18 f.). 
51 These technical terms denote the same symptoms as mentioned in CCUN. Act I verse 32. ol highly 

emotional agitation or disturbance which is interpreted as boundless love for Krsna. The passage is 

CCA zfrf/XVII. 8 f. 
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over to you my body, give me now the auspicious glance, so that I can swim in the sea of 
Krsna-A/iaA://'. . . . The time of manifesting himself had come, and thus day by day his 
premo-bhakli increased. . . . One day Mahaprabhu was sitting by himself and meditating on 
his mantra. In the happiness of his realization he began to cry and lament: 'Krsna, O Krsna, 
you are my life, in which direction have you gone away? You have stolen my life.' He was 
immersed in prema-rasa, his whole body covered with dust, and he cried out in despair: 
'Krsna, where did you go, leaving me alone?" " 52 These few indications symbolize the basic 
character of Caitanya's bhakti: he is filled with a highly emotional love for Krsna, psycholo- 
gically fluctuating between deep depression and intense exultation, expressed in terms of 
Radha's love for Krsna, and manifested in ecstatic dances, songs, plays, and crying, fainting, 
etc. This will be his religion for the rest of his life, and all biographies agree that Caitanya 
only after his return from Gaya showed any signs of it; they further agree that somehow 
Isvara Puri is connected with it. Yet there is no indication as to the form, the means by 
which this ascetic could have exerted such strong influence on Caitanya. 

The question of the historical background to Caitanya's mysticism has shown itself to 
be the question of Isvara Puri's spiritual background. 13 According to the evidence of the 
biographies, Madhavendra Puri was his guru. The mantra received by Caitanya is called 
"depending on M. P." (see above) and passages like the following show that Isvara Puri was 
a favourite disciple of his guru. "He was a servant to his (= M. P.) blessed feet; with his 
own hands he cleaned him (M. P. in his old age) from fxces, urine, etc. Constantly he 
(= I. P.) reminded him of the Name of Krsna and made him always listen to verses about 
i he Hid of Krsna. Puri was pleased with him and embraced him; he offered him as a gift 
'That you may possess the treasures of love for Krsna!' Thus Isvara Puri became an ocean 
of love." 54 

We may now turn to Madhavendra Puri himself. 
Madhavendra Puri 

I. His school affiliation and disciples. The exact date of this religious teacher is not 
known, but for our purposes it is sufficient to assume the period from c. a.d. 1420 to 1490 
to be roughly his life-time, on the basis that he is supposed to have taken samnydsa in old 
age 55 and died during Caitanya's childhood. 56 There is no evidence available concerning his 
provenance, nothing to prove or disprove that he was a Bengali 57 or a South Indian. 58 The 
early sources of Bengal Vai$navism express a very high esteem for him. CBh calls him the 
ddi-sutradhara of bhakti-rasa in Bengal. 59 A different imagery is used in COIN: "The divine 



''CBh I, 15; translated from Eidlitz, 272-4. 

" Wc possess only very small fragments of Isvara Puri's own bhakti. These arc mostly some Sanskrit verses 
ascribed lo him in (he anthology Padyavali (see below), Nos. 18, 62, 75. They express contempt for 
brahma-vidya, ecstatic devotion, etc.: No. 75 belongs to the same genre as some of MSdhavendra's 
poems (sec below). 

' l CCA Anna WW, 28-.Ha. 

''CBh III, 3. Eidlitz, 381. 

M VFM, 24, with n. ! . 

i: S. K. De. VFM, 25. n. 2, denies the possibility. 
H Mentioned as a possibility by Majumdar, 50. 
" Eidlitz, 193, 258; VFM. 2i. 
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in his Bhakti-ratndvali."' Thus we obtain a complicated structure of interrelated influences, 
which for clarity's sake may be represented in the following schema: 




The attitude of the biographies to Kesava Bharati may possibly be explained if in fact he 
did not belong to this emotional bhakti group, and was included among the list of Madha- 
vSndra's disciples only to stress Madhavendra's paramount importance. Anyway, an 
analysis of the latter's own bhakti will to some extent clarify his general position in the 
history of bhakti. 

2. Aspects of Madhavendra's bhakti. CCA gives the most information about this. We 
shall firstly quote a passage which offers a general insight into his bhakti. One of his disciples, 
Ramacandra Puri (whom CCA characterizes as an impertinent, cantankerous person), 
visits his guru just before the latter's death. "The gosvdmi Puri uttered the name of Krsna, 70 
and he cried, saying: 'I have not reached Mathura!'" When Ramacandra scolds him for 
behaving so strangely and reminds him of his brahma-vidyd, M. answers: "I have not 
reached Krsna, I have not come to Mathura; I shall die of this my misery — therefore this 
burning pain has overcome me. Do not show me your face again, go wherever you like. 
If I see you in (the hour of) my death. 71 I shall have to go by a bad path. I have not reached 
Krsna, I shall die of my own misery, and you teach me all this nonsense 72 about brahman. 
you fool!"" Among the various interesting points in this passage are: bhakti is superior to 
brahma-vidyd: ndma-sankirtana is mentioned as a form of bhakti; his mystical experience 
is that of viraha. This element is stressed in the same passage a few verses later: "When he 
was about to disappear, he spoke this verse: 



" op. tit. (n. 65), 1 52 : atra Sruthara-sallamokli- . . . 

Kfstia-nama-sarikirtlana kare. 
" A general belief, mentioned, e.g., in (he Gila, lhai a person's next birth will depend on what he sees at the 

moment of his death. 
" chara means "ashes, vile or worthless object". 
" CCA Antya VIII, 19. 23-25. 



IR AS. 1974. I 



3 
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Alas! Lord! Merciful 74 to the wretched! 
Lord of Mathura ! When shall I see you ? 
My heart aches to see you,' 5 my lover! 
It is confused. What shall I do! 76 

In this verse he taught prema to Krsna with that particular emotion when the bhakta is 
separated from Krsna." 77 The same verse is mentioned in another chapter of CCA as well. 
There Caitanya is reported to have related various incidents that took place during Madha- 
vendra's journeys (see below) and to have concluded by reciting it as the marvellous verse 
of MadhavSndra. After that the author of CCA himself adds: "This verse had been spoken 
by Radha Thakurani, and through her grace the voice (van;) of Madhav€ndra manifested it. 
How well Gauracandra (= Caitanya) savoured it; he could taste 78 it, but no fourth person 
was able to do so. At the end of his life, Puri recited this poem again and again, and obtained 
siddhi through reciting 79 it." 80 Since this verse was felt to be very important we shall have to 
investigate it in greater detail. Firstly, we can eliminate a possible literal meaning, that he 
was unable to go to and die at Mathura. 81 From the context it is clear that "Mathura" 
docs not denote a geographical place, but an existential and emotional entity, the "place" 
where Krsna is. It is obviously derived from the Bhdgavata-purdna which relates that Krsna 
abandoned the gopis in Vrndavana and went to Mathura, never to return. Thus Madha- 
vendra is speaking here in a well-established symbolism as if he were a gopi. Basically, this 
is also the interpretation offered by CCA itself; but there is one difference here: Madha- 
vendra does not mention Radha here or anywhere else in our sources. Rupa Gosvami 
quotes the verse in his anthology Padydvali sz in the context "Radha's lament", which CCA 
is obviously using in the above passage. Secondly, the verse is presented by CCA in a 
particular "literary form" the specific implications of which we can derive from a longer 
passage (CCA Madhya I, 51-88). In a fashion similar to the above, a famous verse is used in 
an elaborate scheme of allusions, references, and symbolisms. The passage relates that only 
Svarupa and Rupa were able to grasp the meaning and implication of the verse recited by 
Caitanya, which means that only they can share in the religious experience expressed by it, 
receive it, and hand it down to future generations. Only they can be the heirs of the mystic's 
heritage. Therefore Caitanya is seen in CCA Madhya IV, 194, as the only real heir to 
Madhavfindra, and that in respect to his particular bhakti as emotional identification with 
the gopis. 

M Srdra means literally "wet", but according to South Indian phraseology this has developed to "merciful, 
benevolent, full of sympathy" (sec below and cf. X. S. Thani Nayagam, Landscape and poetry, London, 
1966,21. 

" Tvad-a-loka- is obscure, since loka in the meaning "sight" is not attested in the Sanskrit Dictionary. 
"a-lo-kana-" does not suit the metre, so one may suggest "a-loca". The Sanskrit commentary ad CCA 
Madhya IV, 196 paraphrases as ivad-darianaya plditam, and the Bengali translation {ibidem) has 
tomake dekhibSr janya, both of which would mean "towards, for the sake of, in order to seefjng) you". 
Quoted in Pv as No. 330. 

"CCA Anlya VIII, 33b-35. 

T " asvadana, "to realize its inherent emotions and religious meaning". 

We have corrected the printed sahiie to kahiie. 

CCA Madhya IV, 193-195. 
" He re-established Krsna worship at Vrndavana, not at Mathura, and he would not use the latter to denote 
the former name. 

- See n. 66. On the date see VFM, 1 60, and S. K. Dc, Indian Historical Quarterly, X, 1934, 31 1 ff. 
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There are four more verses attributed to MadhavSndra in Rupa's anthology. These are: 

(1) No. 79: Sandhyd-vandana! bhadram astu bhavate; bhoh sndna! tubhyam namo; 
bho devdh* 3 pitaras ca! tarpana-vidhau ndham ksamah, ksamyatdm! / yatra kvdpi 
nisadya Yddavakuldttaiiisasya Kamsa-dvisah smdram smdram agham hardrni; tad 
alani manye, kirn anyena me ? // 

"Happiness to you, twilight ritual ! Honour to you, religious ablution ! You gods and fathers. 
I am not able in the rites of satisfying you, forgive! Wherever I sit, by constantly recalling 
the best of the Yadava clan (= Krsna), the foe of Kamsa, I remove my sins. That is enough, 
I think. What else do I want?" 

(2) No. 96: Ananga-rasa-cdturi-capala-cdru-netrdncalas ealan-makara-kundala-sphurita- 
kdnti-ganda-sthalah / Vrajollasita-ndgari-nikara-rdsa-ldsyotsukah sa me sapadi 
mdnase splniratu ko 'pi gopdlakah / / 

"The border of his eyes charming and mobile in the attraction of love's rasa, the cheeks 
shining in the splendour from the earrings, //iaArara-shapcd and swinging, eager for the 
rasa-dance with the amorous women in Vraja— let this mysterious cowherd boy quickly 
shine in my mind!" 

(3) No. 104: kadd draksydmi Nandasya bdlakam nipa-mdlakam / pdlakam sarva- 
sattvdndm lasat-tilaka-bhdlakam // 

"When shall I see the son of Nanda, adorned with a garland of kadamba flowers, the Herds- 
man of all Beings, with a flashing tilak on his forehead?" 

(4) No. 286: Adharamrta-mddhuri-dhurino Hari-lild-murali-nindda esah / pralatdna 
manah-pramodam uccair harinindm, harini-drsdm, munindm // 

"Charged with the sweetness of his lips, this music of Hari's playful flute heightens step by 
step the delight of the mind of deer, deer-eyed women, and sages." 

For convenience we add here the Sanskrit text of the verse discussed above: 

(5) No. 330: ayi dina-daydrdra-ndtha he ! 

Maihurd-ndiha! kaddvalokyase ? / 

hrdayam I vad-aloka-kdtaram 

day i la! bhrdmyali; kirn karomy aham ? // 
In verse 79, the orthodox forms of karma-nixxaX, etc., are contrasted with bhakti to 
Krsna, for which smarana appears as pars pro lolo here. The following verses develop the 
idea of "remembering" further; along with 330, they exemplify a religious attitude, in which 
the experience of Krsna— the attractive and beautiful lover— is attempted through an 
emotional visualization, which, however, has to remain incomplete, because the mystic 
is in the state of viraha, separation. These features of Madhavcndra's bhakti arc comple- 
mented by a long passage in CCA which is placed by the author in the mouth of Caitanya 
himself. Caitanya, after taking samnydsa, had decided to leave his home town, and is now 
on the way to Puri in Orissa. He has stopped in Remuna 84 and relates to his followers some 
incidents in Madhavgndra's life; "formerly, Isvara Puri had told him the story." 85 

""Formerly, Madhavendra went towards Vrndavana. After a long journey he reached 

" De's text has deva. . 

" Village in the Balasore District, Orissa. The temple, apparently with erotic sculptures, is dedicated to 

Kslracora-Gopinatha (G. the "milk-thief"). Sec Imperial gazetteer of India, XXI, 1908, 278. 
"CCA Madhya IV, 18b. 
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the Govardhana. Overwhelmed by love, he knew neither day nor night ; now he rose, now he 
fell down, and did not know what was proper and what was not." (21.22.) (He then has a 
vision of a cowherd boy who gives him food and appears to him again during the night in a 
dream, revealing himself as Krsna, and he tells him to recover and then install for worship a 
certain statue of his, which was hidden. He says:) " 'For many days I did not see you come. 
(I thought to myself) "When will Madhava arrive and perform my service?" I accept the 
service in your loving affection (prema-rasa). I shall grant my sight and release (nistar-iba) 
all the world (samsdra). . . . I was (worshipped before) on the mountain, but my servants 
hid me in a grove and fled, out of fear of the mlecchas (must mean: Muslims).' " (39.40.42.) 
(Awaking, he gets the people of the village to assist him; the statue is found and placed on 
a throne, and the worship begins. A festival is held:) " Various musical instruments and 
kettle-drums were played, the women sang songs; some people sang, others danced — it was 
a great festivity." (56b.57.) (A long account of the various rituals follows. The statue is 
treated just like a king, is washed, is given food, make-up, etc., and is put to bed in the 
evenings. The food given to Gopala does not diminish. Soon the cult spreads over all the 
area.) "Puri made all brahmins (who came) Vaisnavas, and appointed them to various 
services." (86.) "From Gauda (= Bengal) two ja»j«vaj/"-brahmins came. Puri Gosvami 
employed them and took good care of them. He made them his disciples and entrusted them 
with the service; it became a royal service, and Puri became very happy." (102.103.) (After 
two years, Gopala appears again to Madhavfindra in a dream:) "'My burning feeling 
(tdpd) has not yet disappeared; spread sandal-wood paste 86 on my body and rub it!' " (105.) 
(Madhava sets off towards Puri to buy sandal-wood. On the way. he encounters 
Advaitacarya and realizes the hhakla in him. Then he continues his journey to Puri. In 
a village called Remuna he stays in the Gopinatha temple, where he enquires after 
the rituals used there, so that he can worship Krsna in Vrndavana in the same way. Kfira 
is used, and he would have liked to taste it, but he does not dare commit such sacrilege. So 
Krsna himself "steals" it for him to taste. He finally reaches Puri. and, seeing the Jagannatha 
temple,) "he fell down, got up again, laughed, danced, sang— through the power of his 
love." (143a.) (On his way back, he stays again in Remuna and is told by Krsna in a dream 
to use up the sandal-wood bought for him there in Puri, that is by rubbing it on the 
Gopinatha statue,) " 'since Gopinatha and myself ( = the Gopala of Vrndavana) are the 
same.'" (159a.) 87 

The passage seems to imply an attempt by Madhavfindra to unite the various local 
Krsna cults and integrate the mythical aspects of Gopala, Gopinatha, and Jagannatha. 

We find very little else in the sources about the symptomatic side of Madhava's bhakii, 
which is described in great detail for Caitanya. In the above passage we have two verses (22, 
143a) that describe briefly such emotional ecstasy. In the earlier text, CBh, we are told 
that the mere sight of a dark cloud caused him to fall unconscious due to a mystical identifi- 
cation of the rain-cloud with Krsna. 88 But these few indications readily evoke the whole 
complex of ecstatic bhakii. To speak therefore of his mysticism as being the same as 
Caitanya's seems justified. But the basic question, to which religious movement this 

" Malaya-ja candana could be a pleonasm, or should one suspect a hidden allusion lo South India (malava- 

Kerala) ? 
»' CCA Madhya IV, 21 . . . 159a. 

CBh I, 8: megha-darstiiw-matra hay acelana, VFM, 24, with n. 2. 
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mysticism can be connected, is not yet answered. That Madhavendra was a Sarikarite monk 
rather compounds than answers the question; that he can be connected with a whole stream 
of religious attitudes within advaila does not help either, since this trend is not explained 
cither. At the most one can say that it centres around the Bhdgavata-purdna. But in the 
following we suggest another line of investigation which will concentrate on a poetic- 
stylistic analysis of Madhavendra's poetry. 

Literary and historical observations 

The fragments that remain of Madhavendra's bhakti can be compared with other 
documents of medieval bhakti. Inconspicuous though the few verses preserved in Padyavali 
may look, they yet betray that the author used certain well-defined poetic-stylistic patterns, 
which we have classified under two headings, "Vision" and "Separation". 

1. Vision. The main clause in verse Pv 96 is: sa me mdnase sphuratu ko 'pi gopdlakah, 
and each of the preceding lines forms compounds that qualify the noun gopdlakah. Now 
there is another text which employs these features to such an extent that one can speak of a 
"poetic-stylistic pattern", the Krsnakarndmrta attributed to Lilasuka Vilvamarigala. 89 The 
table that follows is derived only from Book I of the text, it is not exhaustive, and the word- 
order has not been retained. 



ko 'pi 


gopalakah 


manase 


me 


sphuratu 


Pv 96 




jyotis 


cctasi 


nas 


cakastu 


4 


kim api 


dhama 


cetasi 


nic 


cakastu 


5 




mukha c m 


manasi 


me 


vijrmbhatam 


6 




°kanikapi 


vaci 


mama 


vijrmbhatam 


7 


kincana 


dhama 


hrdaye 


mama 


samnidhattam 


1 1 




kisorah 


hrdaye 


nah 


pravahatu 


13 




samplavam 


mano 


me 


anuplavatam 


14 




nudum 


-hrdaye 


madiya- 


akridatam 


15 




sinjitam 


cetasi 


mama 


sphuratu 


17 




amrtarn 


cetasi 


mama 


khelatu 


18 


ke 'pi 


bhavah 


cetasi 


mama 


avirbhavantu 


19 




utthitam 


mdnase 


mama 


sphuratu 


20 


As statements in the indicative 










ayarp 


balo 


locanaya 


mama 


abhyudayate 


68 


esa 


sisur 


-hrdayam 


madiya- 


vigahate 


71 




'ambujam 


mdnasani 


mc 


cumbati 


85 



" tdited by S. K. Dc. Dacca, 1938. There has been considerable discussion concerning this work, although 
its South Indian (Kerala?) origin appears to be generally accepted. On this see especially S. K. De, 
Introduction to his edition; K. Kunjunni Raja, The contribution of Kerala to Sanskrit literature, Madras. 
1958, 31-51. The present writer cannot agree with Raja's conclusion concerning the date of this work; 
on p. 47, op. cit.. Raja identifies the author of KK with a grammarian Vilvamangala and assumes a 
dale around A.D. 1300. It has been overlooked that already Saduktikarnamrta (A.D. 1205) quotes (as 
verse 290) from KK (verse 106 from Book 1). The work, therefore, must be earlier than a.u. 1205. 
This quotation (anonymous) in a Bengal anthology docs not necessarily contradict the fact that Caitanya 
is known to have discovered the Krsnakcirnamrta in the South (CCA Madliya IX, 304-306). A few stray 
verses, especially anonymous ones, could easily have reached ihc north, even when 300 years later the 
whole text was not yet known there. 
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While in Pv 96 the person is directly expressed, gopdlaka, KK in most cases uses meta- 
phorical expressions, although naturally even jyolis or dhdman ultimately denote Krsna. The 
use of the imperative at the beginning of the text and then the change to the indicative does 
not interfere with the pattern. A second medieval writer from the South, Vedantadesika 
(a.d. 1268-1368), about 150 years later than Vilvamarigala, shows similar traces of this 
poetic pattern. 





Visnu-setus 


cctasi 


me 


vibhati 


Vegdsetustotra* 


kirn api 


antar-jyotir 


mad live 




drsyate 


Bhaga vaddhydna- 
sopdnam 91 1 




"ambhojam 


bhavana(yam) 


me 


pratichalati 


2 


kim api 


uruyugmam 


matir 


mamika 


nirvisati 


4 




nabhir 


manasam 


me 


samprinati 


5 




vaktram 


svantc 


mama 


vilagati 


8 




Goda 


hrdi 


nah 


vilasatu 


Godd-stuti* 2 



verse 28. 

It is irrelevant in the present discussion whether Madhavendra Puri knew Krsnakar- 
namrta and/or Vedantadesika, since the latter most probably used KK and since the origin 
of this pattern is to be found in the Alvars. Vedantadesika provides the proof for this last 
assumption. It is apparent that he used the Tamil poem Anialan dti ppirdn by Tiruppan- 
Alvar. 93 The following table may show this connexion (besides the fact that both poems are 
a pdda-kesam on the lord of Sriraftgam): 

(1) kamala-patanka! vantu en-kanninuHana v okkindrate. 

(2) °vataiyin mercendratam ena cintanaiye. 

(3) nuti-mel ati-yen "uyire 

(4) utara-pantanam enn-u|!attu| nindru ulakindrate. 

(7) vay ennai ccintai kavarntatuve. 

(8) kanka] ennai ppetaimai ceytana-ve. 

(9) °meni nirai-kon{atu en-nencinaiye. 

(1) "His lotus-feet seem to have come right into my eyes." 

(2) "Upon his garment, my thoughts have wandered and settled." 

(3) "On his navel, the life-breath of my soul (has settled)." 

(4) "His chain stays inside my soul and strolls about there." 
(7) "His mouth has stolen my thoughts." 

M Vegasetu-stotra, usually included in Slolras by Vedanla-dcsika; there are many editions, e.g., in Devana- 
garl characters : (I) V. N. Sriramadesikacarya, Kumbhakonam, Tanjore, 1966. (2) Srl-Ved6niadeiika- 
sampradaya-sabha, ^Bombay. 1952. These editions were not available to us and the following edition 
was used: . . . ° Desika-viracila Garudadandakadayo granlhah, Kontalur KSyU Iyuitni . . . Raghavdcaryena 
sodhitah, Cenna-puri(= Madras), bhava-vatsare (about 1870) (in Gra/i//ra'charactcrs). The quotation is 
from verse 4. 

" Bhagavad-dhyana-sopaiuim, another Slolra (see n. 90). Verse I, etc.. 
" Another Slotra; see n. 90. 

" The present writer is preparing a paper on Vedantadesika's treatment of A|var material. 



LINK BETWEEN BENGAL VAISNAVISM AND SOUTH INDIAN BHAKTI 



39 



(8) "Those eyes have made me stupefied." 

(9) "His body has taken away the balance of my mind." 

We can thus conclude that Madhavendra used in his poems a poetic pattern which is 
typical of certain South Indian texts which were influenced by the AJvars-The assumption 
that this poetic pattern is derived from the Alvars is further strengthened by the fact that the 
oldest available form in Sanskrit is found in a verse attributed to Nathamuni. He lived 
during the early tenth century, was the first of the Visiftddvaila dedryas, and compiled, 
according to legend, the songs of the Alvars into the Prabandham. The last line of this verse 
runs: 

Madhurakavir hrdaye mama avir-astu. 94 

2. Separation. Another pattern, perhaps not as convincing as the first, can be seen 
expressed in the following two phrases: kadd bdlakam drakfydmi (Pv 104) and kadd ndtha 
avalokyase (Pv 330). Again. Krfiuikarndmrla offers a number of parallel expressions, which 
seem to fall into a pattern: 



kada nama 


balarn 


vilokayisye. 


23 


kada nu 


drsor me padam 


bhavitasi. 


40 


kada nu 


"ambujam tava 


viksyisye. 


44 


kada 


devam 


daridrsye. 


48 


kada nu 


devam 


vyatilokayisye. 


49 


kada nu 


balam 


akalaye. 


66 




(mahas tc 


drsyasam. 


28) 


Or as waiting for Krsna's beneficial gaze: 






kada 


kisorah 


alokayet. 


45 



There is another text in Sanskrit, again South Indian, where certain parallels can be 
discovered; this is the Stotra-ralnam by Yamunacarya (a.d. 918 .. . I038).' 5 
kada nu "pankajam caksusa saksatkaravani (30) 
kada punah "ambuja-dvayam madiya-murddhanam alaiikarisyati (31) 
Yamuna's Siolras are a kind of epitome of AJvar poetry; a large number of stanzas 
can be shown to be free translations of Tamil poems found in the Prabandham. 96 But 
ignoring here this relationship, there are many poems of the Alvars which seem to prefigure 

this poetic pattern, "When then " For instance, in Kulasekhara's Perumdl-tirunioli: 97 

komabttai kkantii kontu cn-kann-inai-ka! endru kolo kajikku-naje? 
Mayonai kkantii en-kankaj nir-malka v endru kolo nirku-najc? 
"When then will be the day of great bliss, when my eyes sec the beautiful figure . . . ? 
When then will be the day, when I stand, my eyes filled with tears, and look at Mayon 
(= Krsna) . . .?)", etc. 

3. Finally a few parallel phrases may be added which further indicate the connexion 

M The verse is a taniyan, an isolated verse of praise, which is universally printed as an introduction to the 
poem or the Alvar'whom it extols. There arc a few other such laniyan verses ascribed to Nathamuni 
preserved in the Prabandlumi. There is no reason to question the ascription. 

" Many editions; we have used Haridasa Sanskrit Series No. 109, Benares, 1954. . 

" The son^ of the Alvars are collected in the Nalayira-divya-prnbandliam in Tamil. There are many editions 
in South India which arc commonly available. 

" This Kulaickhara should not be confused with the author of Mukimdamala. 
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between Madhavdndra's poems and Krsna-karndmrta, without belonging to any specific 
pattern. Lines a and h of Pv 96 may be compared with the following: 

mukurayamana-mrdu-ganda-mandalam (KK I 6) 

caturyaika-nidana-sima-capalapariga- . . . (KK I 3) 

ananga-rekha-rasa-rafijita . . . (KKl 10) 

capalya-sima . . . caturya-sima . . . {KK I 74) 

ganda-sthali-mukura-mandala-khelamana- . . . (KK 191) 
Line a of Pv 330, drdra in the meaning "beneficial, soothing": 

ardra-smita-ardra-vadana- . . . (KK I 70.) 

ardra-vadana- . . . (KK I 71.) 

ardra-smita-ardra-siya (KK I 87.). 
With line c: 

tvad-alokanam antarena (= without) (KK f 41) 
With line d: 

tat kirn karomi? (KK I 32) . . . ccto harati. hanta. kirn kurmah? (KK I 65.) 

4. Conclusions. The stylistic similarities between Madhavdndra's poetry and other 
South Indian bhakti texts seem to justify the assumption that Madhava knew of and 
modelled his poems on Vilvamangala. At the same time. Krsnakarndmrta can be associated 
with a number of other texts which all. to different degrees, derive their inspiration ulti- 
mately from the AJvars. The evidence we possess is not sufficient to claim that Madhavendra 
directly knew any of the other texts mentioned, viz. Vedantadesika's works, Yamunacarya's 
Stotrarainam, or the songs of the Ajvars. Judging from the general character of his bhakti 
as outlined above, he may well have knosvn them, if only indirectly. But before continuing 
i his discussion, a schema may illustrate the relationship of the various texts: 

Alvars (c. a.d. 600-950) 

/ n. Nathamuni (c. a.d. 900) 

Bhagavata-Purana / \Yamunacarya (a.d. 918 .. . 1038) 

(<•. a.d. 1000?)"" ~~/~-~^-^^\ I 

^ Kr^nakarnamrtltrr^^Vedantadesika (a.d. 1268-1368) 
(before a.d. 1205) 

Madhavendra Puri (c. a.d. 1420-1490) 

Now all these texts, generally speaking, exemplify a very similar bhakti, although a 
more detailed analysis will show considerable minor differences, as already among the 
various AJvars themselves. Furthermore, these texts belong by no means to one specific 
school or religious movement in the strict sense. On the one hand, a certain amount of 
religious inspiration was derived from the Alvars by Visistddvaita (in our case. Nathamuni. 
Yamuna, and Vedantadesika). Secondly, the Bluiiiuvata-purana shows very close affinities to 
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the A!vars. M while it certainly does not belong to Visistadvaita and cannot, in spite of its 
pronounced advaitic tendencies, be directly connected with Saiikara's school. Vilvamangala 
shows no signs of any trend towards a philosophical-religious movement, but is an indepen- 
dent poetic-religious creation. The best explanation seems to be to assume a general religious 
milieu underlying and influencing the higher forms of religion_(the philosophical sampra- 
dayas. etc.). It seems clear that such a milieu originated in the AWars and was restricted to 
South India in the period between a.d. 900 and 1200. Thus it is not really surprising that we 
should find, at a slightly later date, influences of this milieu also within some branch of 
Ankara's advaita (Sridhara SvamI, Visnu Puri, and Madhavendra Puri). MadhavSndra's 
bhakti shows definite links with the South Indian Mafcti-milieu, for formal and historical 
reasons. Space does not allow us to pursue the question further by analysing the various 
South Indian texts from the point of view of their particular bhakti nuances and comparing 
these with Madhavendra Puri. But it is hoped that at least the outlines of such a connexion 
have become clear. 

Summary 

It has been our aim here to investigate the historical background to Bengal Vaisnavism, 
and we have concentrated on the question how far Caitanya's mysticism can be linked with 
other mystical-religious movements in India. Madhavendra Puri appeared to be the figure 
of central importance for the bhakllot Caitanya, and on formal-poetic and historical grounds 
it seems likely that Madhavendra himself was under the influence of a particular South 
Indian bhakti milieu. One can therefore conclude that there is reason to believe that certain 
elements of Alvar bhakti entered Bengal Vaisnavism. But such an assumption has to be 
placed in its proper context and seen in proportion to all influences together that shaped 
Caitanya's school. The line that led us from Caitanya through Madhavendra to South India 
is, after all, only one. There are many others; in particular, the philosophical and tantnc 
aspects, including the whole complex of rara-speculation and practice, would constitute a 
separate and highly important stream. Even here, the 700 years or so intervening between the 
Alvars and Caitanya obviously caused considerable changes, modifications, extensions, and 
eliminations in the character of the bhakti. But details of this complicated process would 
form another study. 



It is impossible to provide all necessary evidence here. 



